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Please notice that in verses 4 and 5 Krishna is referring to 
two kinds of Prakriti. Of course that Prakriti, which is differen- 
tinted into'the aight elements enumerated in Sankhya philosophy 
is the auyaktam of the Sankhyas—it is the Mulaprakriti, which 
must not be confounded with the Daiviprakriti, which is the 
light of the Logos. Conceive Mulaprakriti as avidya, end 
Daiviprakriti, the light of the Logos, as vidya. These words 
“have other meanings also. In the Swetaswatara Upanishad 
Exwara is described as the deity who controls both vifiya 
and avidya. 

Here Krishna seems to refer to all the qualities, or all the ex- 
cellent qualities, manifested in every region of phenomenal 
existence, as springing from himself.  - 

No doubt thp other qualities also or rather their ideal forms 
originally spring from him, but they ought to be traced mainly 
to Mulaprakriti, and not to himself. 

1 will now refer you to versa 24 and the following verses of 
the same chapter : — 

“ The ignorant, who do,not know my supreme and indestructible and best 
nature, regard me as manifestation of avyaktam. 

4 Veiled by my yoga maya I din not visible to all. The deluded world 
does not comprehend me, who am unborn and imperishable, 

“I know, O Arjuna, all beings, past, present, and futuro, but none knows 
me.” . 

In these verses Krishna is controverting a doctrine that bas 
unfortunately created a good deal of confusion. I have already 
told you that the Sankhyashave taken thelr avyaktam, or rather 
Parabrakmam veiled by Mulaprakriti, as Atma or the real self. 
Their opinion was that this avyaktam took on a kind of pheno- 
menal difforentiation on account of association with upadhi, und 
when this phenomenal gifferentiation took place, the avyaktam 
became the Atma of the individual. Thoy have thus altogether 
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lost sight of the Logos. Startling consequences followed from 
this doctrine. They thoughtéhat there being butone avyaltam, 
auesonl,or onespirit, that existed in every upadh applaring dif 
ferentiated, though not differentiated in reality, if somehow we 
could control ¿heaction of upadhi, and destroy the mya it had 
created, the result would be the nomplete extinction of man’s 
self and's final layam in this auyaktdim, Parsbrakmam. It is 
this doctrine that has spoilt the Adwaiti philosophy of this country, 
thai has brought the Buddhism of Ceylon, Burmah and China to 
its. present deplorable condition, and led so many Vedantic 
writers to say that Nirvana was in reality a condition of perfect 
layam or annihilation. 


If those who say that Nirvana is annihilation are right, then, 
so far as the individuality of the soul is concerned, it is comp- 
letely annihilated, and what exists ultimately is not the soul, or 
the individual however purified or exalted, but the one Para- 
brahmam, which has all along been existing, and that Para- 
drakmam itself is a sort of unknowable essence which has no 
‘des of self, nor even an individual existence, but which is the 
one power, the one mysterious bagis of the whole cosmos. In 
interpreting the Pranava, the Sankbyas made the ardhamatra 
really mean this Avyaktam and nothing more. In some Upa- 
nishade'this ardhamatra is described as that which, appearing 
differentiated is the soul of man. When this differentation, 
hich is mainly due to the upadhi, is destroyed, there is a layam 
of Atma in Parabrakmam. This is also the view of a cotwider- 
able numberof persons in India, who called themselves Adwaitis. 
It is also the view put forward as the correct Vedantio view. It 
Was certainly the view of the ancient Sankhyan philosophers, and 
is the view of all those Buddhists who opusider Nirvana to be the 
layam af the soul in, Parabrahmam. ¿ 
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After reaching karana sarira there are two paths, both of 
which lead to Parabrahmam. Karena sarirs, you must know, 
is anupadki ; it is material, that isto say, itis derived from 
Mulaprakriti, but there is also acting in it, as its light and 
«energy the tight from the Logos, or Daiviprakriti or Fohat. Now, 
es Ihave said, there are two paths. When youreach Karana 
tarira you can either confine your‘attention to the upadhi and, 
tracing its genealogy up to Mulaprakritiarriveat Parabrahmam 
at the next step, or you may lose sight of the upadhi,altogetMer, 
and fix your attention solely upon the energy, or light,or life, that 
is working within it, You may then try to trace its origin, travel- 
ling along the ray till you reach its source, which is the Logos 
and from the standpoint of te Logos try to reach Parbrahmam. 

Of these two pathsa considerable number of modern Vedant- 
ists, and all Sabkhyas and all Buddhists—except those who are 
@cquaiited with the ocoult doctrine—have chosen the one that 
leads to Mulaprakriti, hoping thus to reach Parabrakmam ulti- 
mately. But in the view taken’by these philosophers the Logos 
and its light were completely lost sight of. Atma, in their opi- 
nion, is the differentiated appearance of this avyakiam and 
nothing more. E 

Now what isthe result? The differentiated appearance ceases 
when the upadhi coases to exist, and the thing that existed before 
exists afterwards, and that, thing is avyaktam, and beyond it 
there is Parabralmam. The individuality of man is completely 
annihilated. Further, in such a case it would be simply absurd 
to speak of Avatars, for they would then be impossible and out 
of the question. How is it possible for Mahatmas, or adepts, to 
help mankind in any possible way when once they have reached 
this stage? The Cingalese Buddhists have pushed this doctrine 
to its logical conclusiqp. According to them Buddha is ex- 
tinguished, and every man who follows his doctrine will even- 
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“tnally loso the individuality of his Atma ; therefore they say 
‘that the Tibetans are entirely mistaken in thinking that Buddha 
has been overshadowing, or can overshadow anyamortals ; since’ 
the time he reached Paranirvana the soul of the man who was 
called Buddha has lost its individuality. Now Í sey that 
Krishna protests against the doctrine which leads to such con- 
sequences. . + . 

Ho says (verse 24) that such a view is wrong, and that those 
who hold it do not understand his real position as the Logos or 
Verbum. Moreover he tells ns the reason why he is thus lost 
sight of. He says it is so because he is always veiled by his 
yoga maya. This yoga maya is his light. It is supposed that 
this light alone is visible, the centro from which it radiates 
remaining always invisible. . 


As moy naturally be expected this light is always soon" mixed 
up, or in conjunction, with the Emanations of Mulaprakriti. 
Hence Sankhyas have considered it to be an aspect of, or an 
Emanation from Mulaprakriti. Avyaktam was in their opinion 
the source, not only of matter, but of forcg also. 


But according to Krishna this, light is not to be traced to 
avyaktam, but to a different source altogether, which source is 
himself. But, as this source is altogether arupa and mysterious 
and cannot'he easily detected, it was supposed. by these philo- 
sophers that there was nothing more in and behind this light, 
except their avykatam its basis. But this light is the veil of 
tho Logos in the sense that the Shekinah of tho Kabbalists is 
supposed to he the veil of Adonai. Verily it is the Holy Ghost 
that seems to form the flosh and blood of the divine Christ, 
If the Logos were to manifest itself, even to the highest spiritual 
perception of a human being, it would. only be able to do so 
clothe! in this light which forms its body. Seo whit Sunkarı- 


NOTES ON THE BHAGAVAD GITA. [7 


charya says in his Soundaryalahari, Addressing the light ho 
says :—“You are the body of Sambhu.” This light is, as it were, 
a oloak, or a mask, with which the Logos is enabled to make its * 
appoarance. 

The real “centre of the light is not visible even to the highest 
spiritual porceptign of man. It is this truth which is briefly 
expressed in that priceless’ Jittle book “Light on the Path,” 
when itsays (rule 12) -—* It is beyond yon ; beonnso when 
you reach it you have lost yonrself. It is unattainable becafiso 
it for ever recedes. You will enter the light, but you will 
never touch tho flame.” : 

You will bear in mind the distinction that Krishna draws 
between the unfortunate doctrine of the Sankhyas and others, 
and the trno ¿heory which “he is endeavouring fo inculcate, 
because it lends to important consequences. Evon now I may 
say that ninety por cent. of the Vodantic writers hold the view 
which Krishna is trying to combat, 

Turn now to chapter viii, and examino the meaning of versos 
5 to 16, 


In these passages Krishna lays down two propositions which 
aro of immense importance to humanity. First, he says that the 
soul can reach and become finally assimilated with himself. 
Next, he says, that when once he is reached there is no more 
Punarjanmam, or rebirth, för the man who has succecded in 
reaching him. 

Against the latter proposition some objections have some- 
times been raised. It is safd that if the soul reaches the Logos 
and the spiritual individuality of the Logos is preserved, and 
yet if the Logos has also to overshadow mortals from time to 
time, or have any connection with a human being living on 

“earth, thon the statement that aman who reachos the Logos 
will have no Punarjanmam is untrue. But this. objoction 
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arses from a misunderstanding as to the nature of this union 
with the Logos, As far as we know, judging from our ordinary 
experience, this individuality, this sense of Ego} which we have 
at prosont is a kind of fleeting entity changing from time to 
time, Day after day the different experiences of man aro 
being stored up, and ina mysterious manner united into a 
single individuality. Of course it seems to every man that he 
has a definite individuality daring the course of a particular 
invarnation, but the individuality of his Karana Sarira is 
made up of several individualitios like these, It must not be 
{imagined that all the experiences that are connected with the 
various incarnations and go to constitute their respective 
personalities are to be found in a kind of mechanical juxtaposi- 
tion in the karana sarira. It iu not so. Nature has a sort of 
machinery by which itis able to reduce all these bundles of 
experiences into a single self. Great as is this higher indivi- 
duality of the human monad, there is an individunlity over and 
above this and far greater than itis. The Logos has an in- 
dividuality of ite own. When the soul rises to the Logos, all 
that thisdatter takes from the soul is thet portion of the soul’s 
individuality which is high and spiritual enough to live in the 
individuality of the Logos ; just as the Karana Sarira makes 
achoico between the various experiences of a man, and only 
assimilates such portions thereof as belong to its own nature, 
the Logos, when it unites itself with the soul of man, only 
takes from it that which is not repugnant to its nature. 


But now seo what changes take ‘place in the consciousness of 
the human being himself. The moment this union takes place, 
the individual at once feels that he is himself the Logos, the 
monsd formed from whose light has been going through all 
the experiences which he has now added to his individuality 
la fact bis own individuality is lost, and he becomes ‘ndowed 
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with the original individuality of the Logos. Fromlthe stand 
point'of the Logos the case stands thus. The Logos throws, 
outa kind of fpeler, as it were, of ite own light into varions 
organisms, This light vibrates along a series of incarnations 
and whenever it produces spiritual tendencies, resulting in ex- 
perience that is capable of being added to the individuality of 
the Logos, the “Logos assimilates that experience, Thus tho 
individuality of the man becomes the individuality of the Logos 
and the human being unjted tothe Logos thinks that this is 
one of the innumerable spiritual individualities that he has 
assimilated and united in himself, that self being composed 
of tho experiences which the ZLoyos has accumulated, per- 
haps from tho beginning of time, That individual will 
thereforo never return to be born again on earth. Of course if 
the Logos fecle that It is horn, whonever a new individual makes 
his appearanco having its light in him, then the individual who 
has become assimilated with the Lagos may no doubt be said, to 
have punarjanmam, But the Logos does not suffer because its 
light is never contaminated by the Vikarame of Prukriti. 
Krishna points out that ho is simply Upadrishtha, g witness, 
not personally interested in the result at all, except when a 
certain amount of spiritualify is generate und the Mahatma is 
sufficiently purified to assimilate his soul with the Logos, 
Up to that time he says, “I have no personal concern, because 
1 simply watch asa disinterested witness. Becanso my light 
appears in different organisms, I do not therefore suffer tha 
pains and sorrows that a man may have tp bear. My spiritual 
nature is in no way contaminated by the appearance of my light 
in various organisms.” One might just as well say that the 
sun is defiled or rendered impure, because its light shincs in 
impure places. In like manner itcannot be true to say that 


the Logos suffors, Therefore it is not tho real self that focla 
8 
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pleasure or pain, and when a man assimilates his soul with the 
Logos, he no longer suffors either the pains-er pleasures of 
human life, . 

Again then I speak of the light of the Logos ‘permeating this 
cosmos and vibrating in various incarnations, it dos not neoes- 
sarily follow that a being who bas gone to thor Logos is incarnat- 
ed again. Ho has then a well defined spiritwal individuality of 
his own, and though the Logos is Facara, and its light is the 
Ciititanyam of the universe, and though the Logos from timo 
to time assimilates with its own spiritual naturo the purified 
souls of various Mahntmas, and also overshadows certain indivi. 
duals, still the Logos itself never suffers and has nothing like 
Punarjanmam in the proper senso of the word ; anda man 
who is absorbed into it becomes an immortal, spiritual being, a 
real Eswara in the cosmos, never to be reborn, and never again 
to be subject to the pains and pleasure of human Jife. 

It is only in this sense that you have to understand immorta- 
lity. If unfortunately immortality is understood in the sense 
in which it is explained by the modern Vodantic writers and by 
the Cingalese Buddhists, it does not appegr to be a very desir. 
able object for man’s aspirations. If it be true, as theso tonch, 
that the individuality of man, instead of being ennobled and 
proserved and developed into a spiritual power, is destroyed and 
annibiluted, thon the word immortality becomes a meaningless 
I think I have the complete authority of Krishna for saying 
that this theory is cprrect, and this I believe to be, though all 
may not agree with me on this point, a correct statement of the 
doctrine of Sankaracharya and Buddha. 

Turn now to chapter ix, verse 11 :— 


“The deluded, not knowing my supreme ysture, despiso me, the Lord 
(Evora) of all beings, when dwelling in a human body.” 
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Hore Krishna calls himself the real Zewara. Again in 
verse 13 :— « 

«The Mahatmag devoted to Daiviprakriti, and knowing mo asthe iniperish- 
able cause of all beings, worship me with their minds concentrated on me.” 

Here hosrofers to Daiviprakriti, between which and Mulapra- 
kriti he draws a, clear distinction. By some however this 
Daiviprakriti is'Jooked upon as a thing to bo shunned, a force 

+ that must be controlled. It is on the other hand a beneficent 
energy, by taking advantage of which a man may reach its 
centre and its source. 

Seo verse 18 of the same chapter :— 

“Tam the refuge, the protector, tho Lord, the witness, the abode, the 
shelter, the friond, the source, the destruction, the place, the receptable, the 
imperishable seed.” 

All theso opithets applied By Krishna to himself, show that 
ho is gpeaking of himself in the same manner as Christ spoke,of 
himself, or as every great teacher, who was supposed to have 
reprosonted the Logos for the timo being on this planet, spoke 
of himself. 

Another very significant passage is yereo 22 of the same 
chapter :— 

“T tako interest in the welfaretof those men, who worship me, and think 
of me alone, with thoir attention always fixed on me.” 

I have told you that in the generality of cases Krishna, or 
the Logos, would simply be a disintorested witnoss, watching 
the careor of the human monad, and not concerning itself with 
its interests. But, in cases where real spiritual progress is made, 
the way is prepared for a final connection’ with the Logos. It 
commences in this manner : the Logos begins to take, a greater 
interest in the welfare of the individual, and becomes his light 
and his guide, and watches over him, and protects him, This 
is the way in which the -approach of the Logos to the humar 
soul commences. This interest increases more and more, till, 
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when tne ‚man reaches thé highest spiritual development, the 
Legos outers into him, snd then, instead of finding within 
.. tilmself merely the refléction of the Legos, he finds the Legos 
itself, ‘Then the final union takes place, after which there is no 
mote incarnation for the man. It is only in such & onse that 
tho Legos becomes more than a disinterested spectator. 
1 tust here call your attention to verse 29 and ‘he following 4 
‘verses at the end of this chapter :— 
“Y am the same to all beings, I have neither friend nor foe ; those who 
worship Me with devotion are in Me, and I am in them. 
“Even if he whose conduct la wicked worsbipa Mo alone, he is to be 
regarded as a good man, for he is working in the right direction. 
40 son of Kunti, he soon becomes a virtuous pemon, and obtains eternsl 
pesos ; reat assured that my worshipper ‘does not perish, 
“Those who are born in sin and are devoted to Me, whether wamen, or 
‘Valshyaa, or Sudras, reach my supreme abode. 
“How imuch mare holy Brahmans and devoted Rajah, having come 
into this transient and miserable world, worship me | 
Fix thy mind on me, worship me, bow down to me ; those who depend 
‘on me, and are devoted to nfo, reach me.” < 
Here Krishna shows, by the two propositions that he is laying 
down, that he is speaking from a thoroughly cosmopolitan stand- 
point.. Ho says,“ No one is my friend : no one is my enemy.” 
Ho has already pointed out tho hest way of gaining his friend- 
ship. He does not assume that any particular man is his enemy 
or his friend. We know that, ‘even inthe case of rakehasas, 
Prahlada’ beoame the greatest. of: bhagavathas, Krishna is 
thoroughly impartial in dealing with mankind and in his spiri- 
dual ministrition. Ho anys il does not matterin the least to him 
whet kind of airamam a mau may have, what kind of ritual or 
* fuman of faith ho professes ; and ho further says, that he does 
mot make eig distinction between Sudñas and: Brakmans, 
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hetween men and women, between higher and lower cinses. 
His help is extended to all there is but one way of reaching him; 
and that way mfıy be utilized’ by anybody. In this respect he 
draws distinction between the doctrines of the*karmayogis 
and his own teaching. Some people say that cartain privileged 
classes only are extitled ¿o attain Nirvana. He says this is-not 
‚the case, Moreover he must be taken to reject by implication 
the doctrine of certain Madhwas, who say that all souls can be. 
divided into three divisions. They say that there isa certain 
class of people called Nityanarakikas, who are destined, what- 
ever they may do to go down to bottomless perdition : another 
class of people called Mityasamsarikas, who can never leave 
the plane of earth ; and a third class, the Inthamuktas, who, 
whatever mischievous things" they do, must be admitted into 
Vaikuntham, “This doctrine is not sanctioned by Krishna. 
His doctrine further contains a protest against the manner in 
which certain writers have misrepresented the importance of 
Buddha Avatar. No doubt some of our Brahman writers admit 
that Buddha was an Avatar of Vishnu ; but they say it was an 
Avatar undertaken för mischievous putposes. He dime here 
to teach people all sorts of ebsurd doctrines, in order to bring 
about their damnation. These people had to be punished ; and 
he thought the best way to bring about their punishment was 
to make them mad by preaching false doctrines to them. This 
view, I am ashamed to say, is solemaly put forward in some of 
our books. How different this is from what Krishna teaches. 
Ho says —“In my sight all men are the ‘same ; and if 1 draw 
any, distinction at all, it is.only when a man reaches a very 
high state of spiritual perfection and looks upon me as his 
guide and protector Then, ‚and ‘then only, I cease to he a 
disinterested witness, and try to interest myself in his affairs, 
In overy othor case.I am simply a difinterested witness.” Ho 
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takes no account of the fact that this man is a Brahman and 
that one a Buddhist or a Parsee ; but ho says that in his eyes 
all mankind stand on the same level, that what distinguishes 
one from anether is spiritual light and life. 

“Ho is who is sensible enough amongst men to know me, thé unborn Lord 
of the world who has no beginning, is freed from all sing.” 

‘Now turn to tho 8rd verso of the next chapter (chapter X):— 
. Hare he calls himself the unborn : he had no beginning : he 
is the Eswara of the cosmos. It must not be supposed that the 
Logos perishes or is destroyed even at the time of cosmic pralaya. 
Of course it is open to question whother there is such a thing as 
cosmic pralaya. We can very well conceive a solar pralaya as 
probablo, we can also conceive that there may be a timo when 
activity ceases throughout the whole cosmos, but there is some 
difficulty in arguing by analogy froma definite and limited 
system to an indefinite and infinite one. At any rate, ‘among 
occultists there is a belief that there will be such a cosmic pra- 
laya, though it may not take place for a number of years that it 
is impossible for us even to imagine. But even though there 
may be acosmic pralaya the Logos will not perish even when it 
takes place ; otherwise at the recoymencement of cosmic acti- 
yity, the Logos will have to be born again, as the present Logos 
came into existence at the time when the present cosmic evolu- 
tion commenced. In such a case, Krishna cannot call himself 
aja (unborn) ; he can only say this of himself, if the Logos does 
not perish at the time of cosmic pralaya, but sleeps in the bosom 
of Parabrahmam, and starts into wakefulness when the pes dy 
of cosmic uctivity commences. . 

I have already said in speaking of this Logos, thatit mas quite 

* possible that it was the Logos that appeared in the shape of tho 

first Dhyan Chohan, or planstary Spirit, when the evolution of 
“man was récommented after the last period of inactivity on this 
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planet, as stated in Mr. Sinnett’s book, “ Esoterio Buddhism,” 
and after having set the evolutionary current in motion, retired 
to the spiritaal plane congenial to its own nature, and has been 
watching since over the interests of humanity, and now and then 
appearing in connection with a human individuality for the good 
of mankind. Or you may look upon the Logos represented by 
Krishna as one belonging to the same class as the Logos which 
so appeared. In speaking of himself Krishna says, (chapter 
x, verse 6) — : . 

“ Tho seven great Rishis, the four preceding Manus, partaking of my na- 
‘tute, were born from my mind; from them sprang (was born) the human 
race and the world.” 

He Speaks of the sapta rishis and of the Manus as hie manasa, 
putras or mind-born sons, which they woúld be if ho was the so- 
called Prajapati, who appeared on this planet and commenced 

„the work of evolution. 

In all Puranas the Maharishis are said to bo tho mind-born 
sons of Prajapati or Brahma, who was the first manifested being 
on this planet, and who was called Swayambhuva, as ho had 
neither father nor mother ; he commenced *tho creatioy of man 
by forming, or bringing into oxistenco by his own intellectual 
power, these Maharishis and these Manus. After this was ao- 
complished Prajapgti disappoarod from tho scene ; as stated in 
Manu-Smriti, Swayambhnva thus disappeared after commencing 
“the work of evolution. He lias not, however, yet disconnected 
himself altogether from the group of humanity that has cóm- 
menced to evolute on this planet, but is stil] the overshadowing 
Logos or the manifested Eswara, who does interest himself in 
the affairs of this planet and is ina position to incarnate as an 
Avatar for the good of its population. . 

There is a pecúlaity in this passage to which I must call 
your attention, He speaks hore of four Manus. Why does he 
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eposk of four? We are now in the seventh Manwantara—that 
of Vaivaswata. If ha is speaking of the past Manns, he ought 
to speak of six, but heonly mentions four. Income commentarios 
an attempt has been made to interpret this in a peculiar manner. 

‘Tho word “Chatwaraha” ia separated from the word “ Man- 
avaha” and is made to refer to Senaka, Sanaydans, Senstkumara 
‚and Sanatsujota, who were also included among the mind-born 
sons of Prajapati. 

«But this interpretation.will lead to a most absurd sped 
and make the sentence contradict itself. The persons alluded to 
in the text have a qualifying clause in the sentence, It is well 
known that Sanaka and the other three refused to create, though 
the other sons had consented to do sq; therefore, in speaking of 
those persons from whom humapity has sprung into existence, 
‘it would be absurd to include these four also in the list. The 
possage must be interpreted without splitting the compotind into 
two nouns, The number of Manus will be then four, and the 
statement would contradict the Puranic account, though it 
would be in harmony with the oocult theory. You will recol- 
lect that, Mr. Sinnot has stated that we age now in the fifth root 
race. Each root race is considered as the santhathi of a parti- 
cular Manu. Now the fourth root race has passed, or in other 
“words there have been four past Manus, There is another point 
to be considerd in connection with this subject, It is stated in 
* Manusmriti that the first Manu (Swayabhuva) created seven 
‘Manus, This seems to be the total number of Manus according 
to this Smriti. . It js not alleged that there was, or would be 
another batch of Manus created, or to be.created at somo other 
‚time. > : . 

But.the Paranic account makes the number-of Manus fourteen. 
This is a subject, which, believe, ‘raguives a, considerable 
“ant of alien as quer bands ji da no donbi-a very 
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interesting one, and I request such of you as: have the. required 
time-at your disposal, to try end find out how this confusion 
has arisen; “The commentators try to get the number fourteen 
out of Mana. ‘Of course an ingenious pandit can get anything 
out of anything, but if you will go into the matter deoply, it is 
quite possible we may be able to find out how the whole mistake 
has arisen, and if there is any mistake or not, Any further 
discussion of the subject at present is unnecessary. , 

Another interesting function of the Zegos is indicated -in he 
same chapter, verse 11 :— \ E 

1, dwelling in them, out of my compassion for them, destroy the dark- 
ness born from ignorance by the shining light of spiritual Wisdom.” 

Here he is said to be not only an instrument of salvation, but 
also the source of wisdom, As I have already said, the light 
that emanates from him has three phases, or three aspects. 
First if is the life, or the Mahachaitanyam of the cosmos ; that 
* is ono aspect of it; secondly, it is force, and in this aspect it ia 
the Fohat of the Bhuddhist philosophy ; lastly, it is wisdom, in 
the sense that it is the Chichakti -of the Hindu philosophers. 
All these three aspects are, as you may easily see, combined in 
oat conception of the *Gayatri, It is stated to be Chithakti by 
‘Vadishta : and its meaning jastifies the statement. It is further 
represented as light, and in the sankalpam that precedes the 
japam it is evoked. as the life of the whole cosmos. If you will 
read oirefully the “Idyll of-fhe White Lotus,” you will perhaps 
in somo farther ideas about the functions of this ight, and 
tho help it'is capable of giving to humanity. 

L have now to call your attention to all these verses in chapter = 
that refer to his so-called vibhuti, or excellence. Y . 

Ho says “Aham Atnia” (I uni self,) because every self is but 
& manifestation of himself, ora reflection of the Logos, as I 
have already indipalod. It in in that senso bois the Aka (1) 
seme gos Ley ep When be says this he 
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iwrpeaking from the standpoint of the Logos in the abstract, 
tad not from that of any particular Logos. The description of 
“this vsdiidí cohveys to onr minds an important lesson. All 
that is goodand great, sublime and noble in this ‘phenomenal 
universe, or even in the other lokas, propeeds from “the Logos, 
and is in some way'or other the manifestation. of its wisdom and 
power and vidhutis and all that tends to spiritual degradation 
ani to objective physical life emanates from prakriti, In fact 
thie äre.two contendirig forces in the cosmos. The one is this 
sprakriti whose genealogy we have already traced. The other is 
reflection, to the plane of the lowest organisms. In all those 
religions in which the fight between the good ard the bad im- 
Flees of this cosmos is spoken of, the real reference is always 
to this light, which is constantly attempting to räise men from 
the lowest level to the highest plane of spiritual life, and that 
other ‘force, which has its place in Prakriti, and is constantly 
. leading the spirit into materifl existence. This conoeption 
soems to be the foundation of all those wars in heaven, and of 
Ail the fighting betwéen good and bad principles in the cosmos, 
which we meet with in so many religious systems of philosophy. 
_Kaishni points out that everything that is considered grest or 
good or noble should bo considered as having in it his energy, 
‘wisdom and light, This is certainly, true, beosise the Logoe is 
the one source of energy, wisdom and spiritual enlightenment, 
When you realize what an important place this energy that 
emanates fromí the Logos plays in' the evolution of the whole 
sosmbe, and examine its powers with seferencs to the spiritaal 
enlightenment which it is.cspahle. of generating, you will see 
that this dencription of his vibhadé is by no meansan exaggerated 
‘Cale a 
‚ Tara nent to chapter xi, oe od 
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he inferences I mean to draw from this chapter are these. 
First, that the Legos reflects the whole cosmos in itself, or, in 
other words, thpt the whole cosmos exists in the Zogosin ita germ. 
As Thbave already said, the world is the word mado manifest, 
and the Dogos is, inthe mystical phrastology of our ancient 
writers, the: pasyanti form of this word. This is the germ in 
which the whole plan of the solar system eternally exists. The 
"image existing in the Legos becomes expanded and amplified 
when communicated to ita light, and is manifested in“métter 
when the light acts upon Mulaprakriti. No impulse, no energy, 
no form in the cosmos can ever come into existence without 
having its original conception in the field of Chit, which con- 
stitutes the demiurgio mind of the Logos. 

The Logos, its light and Mulaprakriti constitute the real 
Tatwatrayam of the Visishtadwaitis, Mulaprabriti being their 

" Achit, this light from the Logos their Ohit, and the Logos being 
their Eswara. 4 

There is yet another way of looking at these entities with 
which you ought to familiarize, yourselves, The whole cosmos, 
by which I mean alí the innumerable solar systems, may be 
called the physical body ofthe one Parabrahmam.; the whole 
of this light or force may be called its eukshma sarira ; the 
Abstract Logos will then be the karana sarira, while the Atma 
will be Parabrahmam itself. 

But this classification must not'be.confused with that other 
classification -which relates, to the subdivisions of one only of 
these tities, the manifested solar system, the most objective 
of thesó entities, which I have -called the sthula sarira of 
Parabrahmam. ‘This entity is in itself divisibleinto four planes 
of existénoo, that corregpond to the four mairas in Prana, as 
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surira of Parabrakmam must pot be confounded with the 
astral light, ‘The wetral light is simply the sukehta form of, 
Vainoanarta ; but so far es this light is concerned, all the 
manifested planes in the solar system are. objective to it, and so 
it ödnnot be the astral light. I find it mecessary td. draw this 
distinction, because the two have been confounded in certain 
writingi. What I have said will explain torsome extent why 
"the Logos is considered as having vinwbrupam. . 

Again, if the Logos is nothing more’ than a Achidrupam, 
how isit that Arjuna, with his spiritual intelligence, sees an 
objective image or form before him, which, however splendid 
and magnificent, is, strictly speaking, an external image of the 
world ? What is seen by him is not the Logos itself but the 
Viewarupa form of the Logos‘as manifested in ite light— 
Daiviprakriti, It is only as thus manifested that the Logos can 
become visible even to the highest spiritual intelligence of man, 

‘There is yet another inference to be drawn from this chapter. 
‘Truly the form shown to Arjuna was fearful to look at, and all 
the terrible things ahout to happen in the war appeared to him 
depicted in it. The Logos being the universe in idea, coming 
events (or those about to manifest ¿hemselves on the objective 
plane) are generally manifested long, it may be, before they 
actually happen, in tbe plane of the Logos from which all im- 
pulses spring originally. Bhishma, Drona and Karna were 
still living at the time Kristina showed this forth. But yet 
their deaths ‘and the déstruction‘ot almost their whole army 
seemed to' bo foresliadowed in this-appearance of the Logos, 
‘Its tacrible form’ was but: an indiestion of the things 
that were going to happen. In iteelf the Logos has no ‘form ; 
* glothed in ite-Jight it ‘apsumes «form which is, as it were, a 
symbol of che impiles opi or eb to paró, in the 
A ee st eee 


‘The subject of these lectures is a very vast and complicated one. 
Ihave endeavdured to compress the substance of my lecture 
within the required limits, expecting to gothrough the whole dis- 
course in three days, but my calculations have failed, and Ihave 
hardly finished &ven the introduction. These lectures mist 
. necessarily remain imperfect, and all I could do ih them wns to 
lay before you afew suggestions upon which you should meditate. 

A good deal will depend on your own exertions. The subject 
. is very difficult ; it ramifies into various departments of science, 
and the truth I have been putting forward will not he easily 
grasped, and I might not even have succeeded in conveying my 
exact meaning to your minds. Moreover, as I have not given 
reasons for every oneof my’ propositions, and have not cited 
_ suthorities in support of my statements, somo of them might 
appear strange. 

Lam afraid that before you can grasp my real ideas, you will 
have to study all the existing commentaries on the Bhagavad 
Gita, as well as the original itself, according to your own light, 
and see besides this to what conclusions the speculations of the 
‘Western scientists and phild§ophers are gradually leading. You 

“will then have to judge for yourselves whether the hypothesis 
which I have attempted to place before you is a reasonable one 
or not, 


E 

La that lecture I pointed,out the variou8 passages relating to 
“the Logos; which I thought would support and justify tho 
assertions I'made in my preliminary leoture about its nature and 
its-rélation to mankind. I shall now proceed to point out the 
Bienen te dich 11 poczoblo ts ook quee een la the me 
ceeding chapters. . 
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In Obapter XII, to which I shall havetorefer again in another. 
‘connection, I have to ask your attention to the passages with 
which it commences, There Krishna points ouf the distinction 
between meditating and concentrating one’s: attention upon the 
Lo ee 


TE NEE NONE 
Philosophy differed from the Vedantio system of Krishna, Krishna. 
had stäted in various places, that their Avyaktam was different 
from his Porabrahmam—that he was by no means to be con- 
sidered manifestation of that Avyaktam—and now he tells 
‘Arjuna in this chapter that those who try to follow the Sankhya. 
philosophy and endeavour to reach that Avyaktam by their own 
methods, are placed in a far more difficult position than those 
whose object is to search for and find out the Lojos. 3 

‘This must nagurally be so, and for this reason. This Avyaktam 
is nothing more than Mulaprakriti. The Sankbyas thought 
that their Avyalktam was the basis of the differentiated Prakrati 
with all its gunas, this differentiated Prakrati being represented 
by the three principlés into which I have divided the solar system, 
In caso you follow the Sankbyan dgotrine, you have to rise from 
Upadhé to Upadhi in gradual succession, and when you try to 
rise from the last Upadhi to their Avyaktam, there is unfortu- 
ustely no connection that is likely to enable your consciousness 
to bridge the interval. “If the Bankhyan system of philosophy 
is the true one, your aim will be to trace Upadhi to its source, 
but not oansciousness to. its.eouree, , The conscioustiess mani- 
fosted in every Upadhi is traceable tothe Logos and.not to the 
Avyaktam of the Bankhyas, It is very much easier for a 
‘man to follow his own oonsciouamgas farther and- farther into. the 
depths of his own inmost nature, and vitimataly teach ite nonros 
—the Logor:—jthan to try to follow Upadki to ite sowrce:ic: this 
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Mulaprakriti, this Avyaktam. Moreover, supposing you do 
suooeed in reaching this Anyaktam, you can never fix your 
thoughts in it or your individuality in it ; for, it is in, 
‚capable of retaining any of these permanently. . It may be that 
to reach it means to take objectiyo cognisance of it, but even 
that you cannot do from the standpoint of karana sarira. You 
have to rise to a still highé? level before you can‘ look upon 
Mulaprakriti as an object. Thus, considering Avyaktam as an 
objeot of percoption, you cannot reach it until you read the 
Zogos. You cannot transfer your individuality to it, for the 
simple reason that this individuality derives its source from a 
quarter altogether different from the Mulaprakriti or the Av- 
yaktam of the Sankhyas, and that as this Avyaktam in itself 
has no individuality, and does pot generate by itself anything 
like an individuslity, it is impossible that anybody’s sense of 
ego can'be transferred to and preserved permanently in it, 
‘What, then, do the efforts of all those who try to follow the: 
Sankhya doctrine end in ? Kriskha says, that after arriving at 
the plane of karana sarira, they will come to him,” finding it 
impossible otherwise to reach this Avyaktdm for theereasons 
indicated above. Bo when Arjyna asks whether Avyaktam or the 
Logos is to be the goal, Krishna says that the latter must be 
looked upon as the ultimate destination, because those who try 
to follow the line indicated by the Sankhyas have tremendous 
difficulties to contend with. If anything is gained at all hy fol- 
lowing this latter course, if is that end which is also to be gained 
» by following hia path, by him the object of meditation, 
and looking upon him as the ultimate goal. : 
Bead Chapter XII, verses 3, 4, and 5 in this comneotion — 
Those who are kind and chatitele towirde ull creatures, and who, with 
a properly balanced mind and,with senses under dontrel, meditate on the 
imperishable and usdefinable 4oyaitam, which inall-parvading, unthinkable, 
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‘undifferentiated and unchangable, resch me alone. But thedifficalty of those 
‘who fix their minds on Aoyaktam is great. „Tbepatk towards Aryaktam is 
travelled by embodied souls under very great difficulties.” . 

This description refers to the Avyaktam of thi) Bankhyas, 

In Chapter XIII wofind the following in the first four verses :— 

« O sonof Kun, this body is called Kehetra (Upadhi or vehicle). That 
‘which knows this (Kahetra) the wise call Kehetragnd(the real self or Ego) 

4 Know alo that I am the Ksketragna in all Kehetras ; the knowledge of 
Kehetra and Kshstragna Y consider to be real knowledge, 

<Hékt me. I shall state to you briefly what that Kahetram is, what ite 
attributes aro, what qualities it generates, its source and the reason of its 
‘existence ; and further who that Kehstrayna is, and what powers he possesses. 
Rishis have described them in various ways, Different scoounta of them aro 
to be found in different Vedas ; and they are also spokeu of by the Brahma- 
antras, which are logical and definite.” 

Here he speaks of Kehetram and Kshetragna, Kahetram 
means nothing more than Upadhi or vehicle, and Kshetragna is 
the Ego in all its forms and manifestations. Kshetram "springs 
from this Avyaktam or Mulaprakriti. But he soys that ho 
himself is Kahetragna in the sénse in which every manifested 
Ego is but ameflection of the Logos, while he himself is the real 
form ofthe Ego, the only true self in <he cogmos. He takes 
care, however, to point out in several places that though he is 
Kshetragna, he is not subject to Karmabandham ; he does not 
create Karma, simply because the self manifested in the Upadhi 
is not his own true self, but merely a reflection, which has an 
individual phenomenal existence for the time being, bab is 
ultimately dissolved in himself. 

In verso 4 (seo above) be selgrs to. Brabmesniras for the 
details of the three Upadhis ix man, their relation to each -other 
and the various powers manifested by this-Ego,: Henoe it isin 
shat sk lo Doce fad se ende ld de- 
. dailod examination of this subject. . 

«Dará now to verse 22 — 


Wee 
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*Tho supremo Puruaha in this body is called the Witness, the Director, 
the Supporter, the Enjoyer, the Great Lord and the Supreme Spirit (Para- 
matma).” 

It mast not W imagined that the word Parmaatma here 
used refers to Pargbrahmam, Ihave already said that it ap- 
plies to Krishna hipself. Though he is Kehetragna, he is not, 
responsible for Kana, and this he explains in verses 80 and 32 
of the same chapter : 

“Ho perceives the real truth who sees that Karma is the result of Pratt 
and that the Atma performs no Karma, 

“This imperishable and supreme Atma, does no Karma and does not feeli 
the effects of Karma oven while existing in the body, as it is without begin- 
ning and without Guam,” 

Throughout Chapter XIV Krishna distinctly repudiates any 
responsibility for Karma, or any of the effects produced by the 
three Gunams which are the children of Mulaprakriti. Look 
at versa 19 for instance :— 

“When the (discriminating) obsorver recognizes no other agent (of Karma) 
than the qualities (of Prakriti), and knows that which a beyond these 
qualities, he attains to my being.” 

And now turg to thé closing verse in that PRO 
wo have alrendykeferred to ia another connection —— 

“I am the image of Parabrahm, which is indestructible, unchangeable ; 
‘and (I am) the abode of the Eternal Dharma (Law) and of absolute happi- 
zum. 

Here he says he is the image of Parabrakmam which is 
eternal and has no Vikaram, and he ‘is tho abode wherein 
resides the eternal -Dharmg of the cosmos, and he is also the 
abode of bliss, and it is for this reason that the Logos is often 
described as Sackchidanandam, Bis Lap, „because it is Para- 
brabmam ; and Chit, because it contains within itself the eternal 
Dharma of the cosmos, ‚the ‚whole law of eosmio evolution ; it 
la Anemdus, berwsan it ls the shode dí bls, and the highent 


KL NOTES ON THE BHYGAVAD GITÄ, 


happiness possible for man is attained when the human soul 
reaches the Logos. 

‘Now turn to Chapter KV, verse 7, a passage \which has un- 
fortunately given rise to many sectarian disputes :— 

* «Te is the omas which emanates from me and «which is manifested from 
the beginning of time that becomes the Jia in the world of living beings, 
and attzacts mind and the other five senses which hate their basis in Pra- 
Iriel” 

‘The proposition herein made is matter of necessary inference 
almost inevitable from the premises I have laid down :—if what 
constitutes the Jiva is the light of the Logos, which is Chait- 
anyam, and which, becoming differentiated, forms the individual 
Ego in combination with the Karanopadhi. 

I need not now advert to all the contfoversies to which this 
passage has given rise. The verse is perhaps susceptible of 
more than one interpretation, and the different interpretations 
were necessitated by the different premises with which the 
interpreters started. 

Read now verse 8 ;— si 

“When the lord, Jiea (human Ego), quits ond body ard enters another 
Jess ih eso sad ‘and eases ds Se, ret Ss 
_grance of flowers from their source.” 

Bere Krishna refers to that human individuality which re- 
sides in the Xarana sarira. It is the human monad or Karena 
sarira, that is the one connecting link between the various 
incarnations of man; when it leaves the body for -Devachan, 
it takes with it all tht germs of conscious existence, the essenos 
of the five Tanmatras, the Manas and the Ahankaram. Strict- 
ty speaking, in every stage of conscious existence, there: are 
seven elements which are always present, vie. ‘the five senses, 
the mind (also recognised asa sense by some of our philosophers), 
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or conscious existence makés its appearance. They exist in 
the athula saving, , further also in the sukshma sarira, and they 
are latent in karana sarira. Not only are they latent in karana 
sarira, but Bveú the impulses generated in connection with the 
seven elements of,eonscious existence reside in it, and form that 
latent energy which tries fo spend itself, as it were, by bringing 
about the future incarnations, the environments being those de- 
rd ire ew i aes ey 
generated thereby. 
In calling attention to verses 12-14 — 

“Know that the splendour which belongs to the sun and illumines the 
whole word—which is in the moon and in fire—is from me. 


“Entering into the earth, I sustain all things by my energy ; and I am the 
causo of the moistpre that nourishes the herbe. 


“Becoming fire (of digestion) 1 enter into the bodies of all that breathe, 
"and being united with Pranam and Apanam, I causo food of the four kinds 
to digest.” 

I have only to point out that what Krishna really means is, 
that it is his energy that gives to matter all its properties, and 
that all the properties-that we now associate with miftter, and 
all those tend of chamical action that we see in the 
chemical elements, did not belong to it or them originally. 

When you examine Mulaprakriti none of these tendencigs are 
found to be present in it. Jt is simply tho stuff or substance 
which is endowed with these properties by the action on it of 
the current of life which emanates from the Logos. Con- 
sequently Krishna says that,all the qualities exhibited in matter, 
as in fire, the sun, light, or any other object that you may take 
into consideration, originally emanate from him, because it was 
hislifo, his energy, that gives to matter all the qualities that enable 
it afterwards to form thg various organisms that we now see in 
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find it inter esting to refer to what is stated, I believe, in one of 
the ten Upanishads (Kenopanishad) with reference to the 
mysterious appearance of Parasak ti (Daiviprakriti) in Swarga, 

When Parasakti first appeared, Indra wanted to know what 
it was. He first sent Agni to enquire what it was that appeared 
in that peculiar form. Then Parasabt, asked Agni what 
functions he fulfilled or what was his laten$ capacities. Agni 
replied that he could reduce almost everything to ashes, And 
in Grder to show that this attribute did not originally belong to 
Agni but was simply lent to him, Parasakti placed before him a 
little bit of grass and” asked him to reduce that to ashes, Ho 
tried his best, but failed. Vayu was next sent; but he also 
failed in a similar manner. All this was done to show that 
Pararsakti, or the light of the Logos, endows even the Pancha- 
tanmatras with qualities that did not originally belong to 
Mulaprakriti. Krishna is right in saying that he coñstitutes 
the real energy of the fire and of all those things he has enu- 
merated. 

Now turn to verse 16 of the same chapter, which has also 
given rise to a considerable number of interpretations :— 

“These two Purushas—the perishable and the’ imperirhable—erist in the 
world. Tho perishable is all the Living beings, and ‘the imperishable is 
called the Kutastha,” 

The meaning here is clear enough if you will only read it in 
‘the light of the explanations already given. Krishna first divides 
all existing entities into two classes, those not permanent— 
kaharam—by which he means the . manifested cosmos, and 
Aksharam, or imperishable, which he calls Kuthastham, the . 
undifferentiated Prakriti. He also uses the same word, in an- 
other passage, in connection with the Apyaktam of the Sankhyas; 
tod it bet Seema do cemctate Sa bare nies dp ene, 
word in the same sense, 

In the succeeding verde he seys that these two lessee are 
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inferior to himself. Although Aksharam is not destroyed at the 
time of cosmic Pralaya, as are all the things that come out of 
it, yet his own pature is superior to that of this Aksharam, and 
that is why Me is called Uttama Purusha. For we read in 
verso 11: * 

«But there is another, the supreme Uliama Puruaña, called Paramatma) 
(the supreme Atma) who is the imperishable Lord, and who pervades and 
sustains the three worlds.” 

I have only to refer you, in this connection, to vewgs.Gp of 
Chapter XVII :— 

«Rencanciog all religions obeervanows, como to mo'astho only refuge, I 
‘will deliver thee from all sins ; grieve not” 

To crown all, here is a distinct declaration that he is the one 
means and the most effectual means of obtaining salvation. 
‘These aro all the passages to Which I wish to call your attention, 
in reference to the Logos, The passages read go far, I believe 
to support every ne of the propositions I have laid down in 
connection with it, as regards its own inherent nature and its 
relation to the cosmos and to man. 

Now, as regards Mulaprakriti; I have already called attention 
to it in severed places when speaking of Parabrahmam and of 
the Logos. is one pessage, however, which I did not cite. 
I believe I have clearly indicated the distinction between this 
Avyaktam or Mulaprakriti and the Logos, as well as that 
between Mulaprakriti and Daiviprakriti. 

1 have also said that Mulaprakriti should not be confounded 
with Parabrakmam. Lf it is anything at all, it is but a veil of 
Parabrahmam. In order to support my Statements Inow ask 
you to turn to Chapter VIII, verse 20 — 

+ “But there is another Avyaktamı superior to the Avyaltam above men- 
4 id, wid vii bicolor pa She 
tame perish” ® 

The preceding verses‘should also be read :— 2 
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At the approach of day all manifestations lasuo from Anyaktarı : at the 
approach of night they are absorbed into Aeyakiam, 

.*'“ AD those collective beings, produced again and again, are dissolved st 
‘the approach of night, O Partha (Axjuna), and are evclviti involuntarily at 
the approach of day.” 

Hero Krishna says that at the time when the cosmos ‘wakes 
into a condition of activity, all the dhutants spring from this 
Avyaktam ; when the time of Pralaya comes; they go back into 
Aryaltam. But lest this Avyaktam should be mistaken for 
Parabrahmam, ho takes care to point out that there is an entity 
which is higher than this, which is also called Avyaktam, but 
which is different from the Avyaktam of the Sankhyas and even 
existing anterior to it. It is Parabrahmam in fact. 

It is not án evolved entity, and it will not perish even at the 
time of cosmic Pralaya, because it is the one basis, not only of 
the whole cosmos, but even of this Mulaprakriti, which sgems to 
be the foundation of the cosmos. 

As regards Daiviprakriti, I have already called your attention 
to those passages in Chapter VII which refer to it. 

‘Thus the four main principles I have enumerated, and which 
Idescribéd as constituting the four principles,of the infinite 
cosmos, are described and explained, precisely th the manner I 
have myself adopted, in the teachings of this book. 

Krishna does not go into the details of the four principles 
that exist in the manifested solar system, becanse, so far as the 
ultimate object of his teaching is concerned, it is not absolutely 
necessary for him to go into the details of that question, and as 
"regards the relation &f the microcosmio Upadhis to the soul and 
their connection with each other, instead of giving all the details 
of the philosophy connected with them, he refers to the Brahum- 
watras, in which the question is fully-disoussed: > . 

‘The so-called Prasthanathrayam, upon the autllority of which 
our ancient philosophers relied, composed of the Bhagavad Gita, 
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the ten Upanistiads and Brahmasutras, must be thoroughly 
examined to find a complete explanation of the whole theory. 

The main objgot of the Bhagavad Gita—which is one of the 
main sources of Hindu philosophy—is to explain the higher 
principles that ‘operate in the cosmos, which are omnipresent 
and permanent anp which are common to all the solar systems. 

‘The main object of the Upanishads is to indicate the nature of 
this manifested cosmos, and the principles and energies therein, 
present. baad 

Lastly, in the Brahmasutras an attempt is made to give a 
clear and consistent theory about the composition:of the entity 
that we call a human being, the connection of the soul with the 
three Upadhis, their nature and their connection with the soul 
on the one hand, and between ¢hemselves on the other. These’ 
books are not, However, devoted to these subjects only, but each 
"book deals prominently with one of these subjects, and it is only 
when you take all the three into consideration, that you will 
have a consistent theory of the whole Vedantic philosophy. 

And now, granting the truth of the premises wo have laid 
down, what are the conclusions that will necessary follew ? 

For this purdose the whole of the Bhagavad Gita may bo 
divided into three parts. Of the first six chapters, the first is 
merely introductory, the remaining chapters deal with the, fivg 
theories that have been suggested by various philosophers as 
pointing out to man the way to salvation ; the succeeding six 
chapters explain the theory which Krishna advocates as pointing 
out the way which he recommends as the best ono to follow, ang* 
give such explanations as are necessary. In the last six 
chapters, Krishna attempts by various arguments to point out that 
it is Prakriti which is mainly responsible for Karma, for even 
the various infelleotual apd moral qualities that are exhibited by 
human beings, for the varieties of the emotional nature, and for 
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tito various practices that are followed. .It is impossible for me 
now to go into the whole of this argument in detail. In study- 
ing this book the last six chapters should be first, because 
one of the main principles that will have to be taken into nc- 
count in dealing with all the various measures ‘that have been 
recommended, is therein enumerated and established; and our 
conclusions will have to be altered" if the ‘doctrine those six 
chapters are intended to inculcate is found to be false or un- 
tensole” Of course, in those six chapters, the illustrations are 
taken, not from matters with which we at the present day are 
familiar, but from matters which, at the time Krishna gave this 
discourse, were perfectly intelligible to his hearers, and to the 
public of that day, and with which they were thoroughly fami- 
Jar. So it is possible that in the illustrations he gives we may 
not be able to find those arguments and those considerations, 
which, perhaps, a modern writer, trying to support te same 
conclusions, would present to the mind of the reader. Notwith- 
standing this, the nature of thé argument is the same and the 
conclusion is true for all time to come. Illustrations will 
certainly «be forthcoming, if necessary, from departments 
of human knowledge with which, we at the ¿present day are 
familiar, It does not require any very lengthy argument to 
‚show, now that the works of Professor Bein and Herbert Spencer 
have been so widely read, that the human physical organism has 
8 great deal to do with the mental structure of man ; and, in 
fact, all modern psychology is trying to find a foundation for 
itaelf in physiologysand is perhapg even going to extremes in 
this direction. The great French philosopher who originated 
what is called Positivism, would not, in his classification of 
sciences, assign a separste place to psychology. He wanted to 
give psychology a subordinate place, und include it, as a branch 
RE 
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This classification shows the extremes to which this tendency 
may lead. If all that is found in the body is nothing more than 
the material of which it is composed, truo psychology is nothing 
more than physfology, and the sind is but an affection of matter. 
But there issorhething more than the mere physical organism ; 
there is this invisible essence that wecall the supremo Chaitanyam 
which eonstitutese the individuality of man, and which is 
further that energy which manifests itself as the consciousness 
behind the individuality. . 

It is not material, and it is not likely, that science will be 
able to get a glimpse of its real nature till it begins to adopt the 
methods of all the great occultists who have attempted to probe 
into this mystery... But at any rato this much must be conceded; 
whatever the reul nature of thjs essence or life-force may bo, the 
human constitution or the physical body has a good deal to do 
with the montal development and charactor of a human being. 

Of course the force that operates in all these Upadhis is, as it 
wore, colourless—it can by itself produce no result. But when 
acting in conjunction with Prakriti, it is the force that is the 
substratum of all the kingdoms, and almést every thing in the 
cosmos is, in & certain sense, traceable to this force. When, 
however, you begin to deal with purticular forms of conscious 
existence, particular characteristios and developments, you will 
have to trace them, strictly speaking, to the Upadiis, Or the 
material forms in which the force is acting, and not to the force 
itself. So Krishna says all Karma is traceable to Upadhi, and 
hence to Prakriti. Karma itself depends upon conscious oxiste 
ence. Conscious existence entirely depends upon the consti- 
tution of the man’s mind, and this depends upon the nervo 
system of the body and the various elements existing therein, 
tho nature of the astral oloments and the energion storod up in 
the Karenopañli 
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* Im the case of even the astral body the same law holds good- 
To begin with, there is the aura, which is material in the strict 


sense of the word, and which composes its Uj Behind this 
there is the energy, which is the basis of that feeling of self that 
even an astral man experiences. te 


- Going on still higher, to Karana Sarira, there agnin you find 
this invisible, colourless force acting within «its Upadhi, which 
contains within itself the characteristics of the individual Ego. 

G8'Waere you will, you will find that Karma and the gunams 
emanate from Prakriti: Upadhi is the cause of individual exist- 
ence, 

Existence itself, I mean living existence, is however traceable 
to this light. All conscious existence is traceable to it,and further- 
more, when spiritual intelligence ja developed, it directly springs 
from it. 

Now let us assume that this is the conclusion we are prepared 
to admit—and I need not enter into the details of the argument 
which you will find at length in the last six chapters. Let us 
now examine in order the various theories suggested by different 
philosophers. „I shall'take them as they are dealt with in the 
first six chapters of this book. 14 

‘The first chapter is merely introductory. The second treats 
. pf Bankhya Yoga, the third of Karn Yoga, the fourth of Jnan 
Yoga, the fifth of Karmasanyasa Yoga, and the sixth deals with 
Atmaskmyuma Yoga. 

Those are the theories suggested by other philosophers, and, 
án this list Krishna dogs not include that path of salvation point- 
ed ont by himself, which is set forth in the second group of 
six chapters. I believe that almost all the various suggestiong 
made by dißterent philosophers can be brought under one or the 

iter of these headings. ‚To complete the list there is the method 
N enggented by Krishna himself as being. of universal applicability 
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and standing in tho background, unknown and unseen, is that 
occult method, to facilitate which all the systems of initiation 
have been brought into existence. As this occult method is not 
of universal apflicability, Krishna leaves it in the background and 
puts his dootritfe in such a manner as to render it applicable to 
the whole of mankind. He points out the defects of each of the 
other systems, ands takes, hs it were, the best part of the five 
theories, and adds the one clement, without which every one of 
these theories will become false. He thus constructs tH (ory 
which he recommends for the acceptance of mankind. 

Take, for instance, the Sankbya philosophy. I have already 
explained the peculiar doctrine of the Sankhya philosophers that 
their Avyaktam itself was the one self-manifested every where in 
all Upudhis. That is more or less their Puruñea, This Purush 
is entirely passive. It is not the Eewara, not the active 
creative God, but simply a sort of passive substratum of the 
cosmos, and all that is done in the cosmos is done by Prakriti, 
which pro luces all the organisms or Upadhis that constitute the 
sum total of the cosmos. They accept the view that Karma 
and all the results thyt spring therefrom "are. traceable to this 
Maya or Prakrfti, to this substratum that forms the basis of all 
manifestation, Now it is through the action of this Karma 
that individual existence makes its appearance. On account of, 
this Karma individual existence is maintained, and it is on ao- 
count of Karma that man suffers all the pains and sorrows of 
earthly existence. Birth, life and death, and all the innumerable 
ills to which human nature is subject, ane endured by: man 
kind owing to this Karma. Granting their premises, if the 
apbition of your life is to put an end ‘to all earthly sorrows, 
then your object should be to put an end to the operation of 
this Karma. . 

But the question is, how can you do this? While Porabrah- 
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mam remains passive, Prakriti goes on creating the cosmos 
without its interference. It is not possible to get rid of Prukriti 
or its gunams altogether. You may as well try to rid fire or, 
water of all its properties. Thus, Karma hein the inevitable 
result of Pralriti, and Prakriti continuing to‘exist us long as 
you are a human being, it is useless to try to.get rid of Karma. 
But, they say, you must try to get rid of the effects of Karma 
by reducing yourself to the passive state of existence in which 
PaféD/áhmam is, remaining simply a disinterestel witness. Do 
Karma, not with a desire to do it, but from a sense of duty— 
becauso it must be'dono. The Sankbyas say : give up Sangam, 
that desire to do Karma, which ulone sooms to connect the soul 
with it, and renounce this connection, which alone renders the 
soul responsible for the Karma. „ 

What will happen then? They say, when you renounce this 
desire, Karma will become weaker and weaker in its ability to 
affect you, till at last you arrive at a condition in which you are 
not affected by Karma at ull, and that condition is the condition 
of Mukti. You will then become what you were originally. 
You yourself are But a delusive manifestation of Avyaktam, 
and when once this delusive appearance ceases (~o exist, you be- 
come Parabrahmam. 

This is the theory suggested by the Sankhyas. Furthermore, 
as this Auyaktam, which exists everywhere,—which is eternal, 
and cännot be affected by anything else—forms the real soul of 
man, to hold it responsible for any Karma, is shown in the 

«chapter before us, to be but a figment of Arjuna’s fancy. ‘Self 
cannot Kill self, All that is done by the real self is in reality 
what is done by the various forms of Prakriti. The one sub- 
stratum is immutable and can never be affected by any action 

+ of Prakriti, For some inexplicable reason or other the one self 
seems to have descouded from the condition af passive existence, 
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and to have assumed a delusivo active individual existence in 
your own self. Try to get rid of this delusive appearance, then 
the result will be that you attain Nirvana, 

Krishna exafnines this theory. He admits two of the pre- 
mises. Ho» safs that all this Karma is due to Upadhi, and 
leads to conditioned existence, subject to all the pains and 
sorrows of life. Bat he dénies that the supreme end of man’s 
life is to reach this Avyaktam, and he further states that it is 
far more difficult to reach this Aryaktam than to reach fiimbelf ; 
and that oven if those who direct all their efforts towards the 
attainment of this Avyaktam meet with any success at all, it 
can only be by joining him, for otherwise it is impossible to 
reach Avyaltam. While accepting two of the conclusions of 
the Sankhyas, he points out that the real goal is not the one 
thay postulated. : 

Now lot us turn to tho second system. This is mainly that 
kind of philosophy which is inculeated by the followers of Purva 
Mimansa. Every form of ritunlism has its basis in the philosophy 
of Karmakanda, The arguments hereused by Krishna in support 
of his own conclusions will not be quite intálligible to eur minds 
for the simple réason that times have change | during the last five 
thousand years. At the time this discourse was delivered, the 
Vodantio ritual was strictly followed, and the conclusions of the, 
followers of Purva Mimansa were very well known and were a 
common topic of discussion. This philosophy was intentled to 
provide a solution for all the difficulties that wera common to 
the other systems of philosophy at that time evolved. Bute 
somo of the arguments put forward by the Karma Yogis may . 
hp extended beyond the very limited form in which they aro to 
be found stated in the books, and can be made applicable even 
to the life of modern times. ; 

Karma Yogis say : True, this Karka may be due to Upadht 
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but it is not due to Upadhi alone ; it is dne to the effects por- 
duced by the two elements Upadhi and Chaitanyam. Those 
philosophers who want to reject all Karma pretend to renounce 
it altogether. But that is an impossible tark. No man, as long 
as ho is a human being, can ever give up Xurma altogether. 
He is at least bound to do that which the luso existence of his 
physical body requires, unless indeed he moins to die of star- 
vation, or otherwise put an untimely end to his life. 

StPpsing you do give up Karma—that is, abstain from it in 
action, how can you keep control over your own minds? It is 
useless to abstain from an act and yet be constantly thinking of 
it. If you come to the resolution that you ought to give up 
Karma, you must necessarily conclude that you ought not even 
to think about these things. Thrt being so, let us sce in what 
a'condition you will then place yourselves. As almost all our 
mental states have some connection with tho phenomenal world, 
and are somehow or other connected with Karma in its various 
phases, it is difficult to understand how it is possible for a man 
to give up all Karma, unless he can annihilate his mind, or get 
into an eternal staté of Sushupti, Moreover, if yon have to 
give up all Karma, you have to give up good Karma as well as 
bad, for Karma, in ita widest sense, is not confined solely to bad 
actions. If all the people in the world give up Karma, how is 
the world to exist? Is it not likely that an end will then be 
put to-all good impulses, to all patriotic and philanthropic deeds 
that all the, good people, who have been and are exerting them- 

agelves in doing unselfish deeds for the good of their fellowmen, 
will he prevented from working? If yon call upon everybody 

* to give up Karma, you will simply create a number of lazy 
sques aad prevent good people from benefiting their fellow beings. 
And, furthermore, it may be argued that this is not a rule of 
applicability,.. Hay fox. aro Usere in the world who 
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can give up their whole Karma and reduce themselves to a 
position of eternal inactivity. And if you ask these people to 
follow this course, they may, instead of giving up Karma, 
simply becomo’lazy, idle persons, who have not really given up 
anything. What is the meaning of the expression “ to give up 
Karma?” Krishpe says that in abstaining from doing a thing 
there may be the effects of'activo Karma, and in active Karma 
there may be no real Karmic results, If you kill a man, it is 
marder, and you are held responsible for it ; but suppose "you 
refuse to feed your old parents and they die in consequence of 
your neglect, do you mean to say that you are not responsible 
for that Kurma? You may talk in the most metaphysical 
mannor you please, you cannot get rid of Karma altogether. 
Thoso ure tho arguments putsforward by an advocate of this 
second viow. 4 

The untortunate mistake that these Karma Yogis make is 
this ; in their system there is little or nothing, said about the 
Logos. They accept all the thirty-three crores of gods mention- 
ed in the Vedas and say that the Vedas represent the Logos or 
Verbum. They say “ the Vedas have prescribed a certain coureo 
to be followed, pnd it is not for you to say whether such a 
course is or is not capablo of producing the result to be attained. 
You ought to take what is stuted in the Vedas as absolute truth, , 
and by performing the various rituals therein prescribed, you: 
will be ublo to reach Swargam. Devas will assist your efforta,- 
and in the end you will attain supreme happiness. That being: 
the course prescribed, we are not called upon to give np tlhe 
Karma, and thereby throw all existing institutions into a had 
of inextricable confusion.” 

To these Karma-vadis Krishna says: %Ouo' al: yor oon- 
clusions I accept, the other Ideny.. Ladmitthat'sinincdtoulably , 
number of evil consequences: lie et 
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people to give up Karma, but 1 cannot admit that your worship 
of the Dos. 15 at all a desirable thing.” 1 

Who and what ure these Devas? “They are beings on the 
plane of Aarana Surira. ‘They can never givé you matas 
lity, because they are not immortal themselves, Hyen if through 
worshipping them you are enable! to reach Stargum, you will 
have to return thence into olyect ve existense in anew incu 
nation. The happiness that Suargam can give you 1s at 
eterfíal “ana permanent, but sulyect to this disturbance. And 
what is more, if you worslup the Devas. concentratm, your 
mind on them and making them the sole object of your atten- 
tion, itis their bñuvam that you will obtam, and not mın 
Taking all these cicumstances into considaration, and adimttimg 
the many mischievous; onsequenres that m then view will follow 
as the result of recommending every human being to give up 
Karma, Krishna adds to this »ystem all that 1s to be found im 
the teaching that makes the Zogus the means of salvation, and 
recommends man—if he would seck to obtun immort uty, a 
method by following which he is suro to reach it, and not one 
that may end in his having to go throngh unother incarnation, 
or being absorbed into another spiritnal being whose existenco 
ds not immortal. Furthermore, all these thirty-throo crores of 
gods spring into existence with the beginning of every Manwan- 
dama and disappear at Praláya. Thus, when the very existence 
‘of the Devas themselves is not permanent, you cannot expect 
Yat your existence will become permanent by merging it into 
their plane of being, 

I wow tum to the third theory—Karmasanyasa-Yogam. 
This Krishna #¢ once rejects aa being a most mischievous and 
tt fenponale opus to follow. All the advantages offered 
‘by (iq purinla mes ho oltnitad by doing Karma, notas a matter 
« lilqionala ‘ellettion, yatainai we desire, but as a matter of duty. 
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‘The fourth system is that of Gnana Yogam, When people began 
to perceive that Ritualism was nothing more than a physical act, 
and that it was altogether unmeaning, unless accompanied by pro- 
por knowledge, they said it was not the Karma suggested by the 
followers of Purva Mimasa, or the followers of any other 
particular ritual, tht would be of auy use for man’s salvation 
but the hnowledgo df, or the intellectual elements underlying, the 
ritual that would be far more important than any physical act 
could be, 

As Krishna says, their motto is, that all Karma is intended 
simply as a step to guin hnowlodge or Gnanam. These philoso- 
phors, whilo admitting that Karina should not be rejected, have 
prescribed othor methods of their own, by means of which they 
thought salvation would be gaia. 

They paid,“ Consider Karma to bo a kind of discipline, and try 
to understand what this Karma really means. It is in fact 
merely symbolical. There isadoop meanıng tnderlying the 
wholo ritual that douls with real ontities, with the seorets of 
nature, and all ¿ho faculties imbedded in map's Pragna, and ita 
meaning must not bo tiken to apply to physical acts alone, for 
they aro nothing more thanswhat their outward sppearances 
signify.” In addition to mero Karma yogam, they adopted 
several other kinds of yogam, such as Japam. Btrictly speaking,* 
this Karma-yoyam is not yozam at all, properly so called. ‚They 
have added to it Antor-yogam, Pranagnthotram, and other things 
which may be more or less considered as refined substitutes for 
extornal ritual. Now as regards the thedry of these philo~” 
sophers. All that Krishna has to propos is that their Unadam 
should be directed towards its proper potree, They zuust have 
somo definite aim before them in tbále seatoh alte de) sad 
they must not simply follew either ee Vigpan or’ ay 
othor method which is supposed ui » ine el 
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man, without having also a complete view of the whole path to 
be traversed and the ultimate goal to be reached. Because, if 
the attainment of knowledge is all that yon require, it may be 
you still stop short at a very great distance from the Logos and 
the spiritual knowledge that it can give you. Strictly speaking, 
all scientists, and all those who are enquiring into the secrets of 
‘nature, are also following the recominendations of this Gnana- 
yogam. But is that kind of investigation and knowledge sufli- 
cietit for the purpose of enabling a man to attain im mortality ? 
It is not by itself sufficient to produce this effect. This course 
may indeed ultimately bring to the notice of man all those great 
truths belonging to the principles operating in the cosmos, 
which alone, when properly appreciated and followed, will be 
able to secure to man the highest happiness he can desire—that 
is, immortality or Moksham. While admitting the advantages 
of tho spirit of enquiry recommonded by this school Krishna 
tries to direct it towards the accomplishment of this object, 

Let us now examine the fifth system. The votaries of this 
sect, after having examined what was said by tne Sankhyas as 
well as all the teachings of the other systems wo havo described, 
‚came to the conclusion that it woyld only be possible to give up 
Karma in truth and not merely in name, if you could somehow 

vot other restrain the action of the mind. As long as you cannot 
concentrate the mind upon yourself, or turn self towards self, 
it is dot possible for you to restrain your nature, and so long as 
you cannot do that, it is almost impossible to subdue Prakriti ar 
s.rise superior to the effects of Karma. 

‘These philosophers wanted men to act in accordance with 
certain recommendations they laid down as a more effectual 
nnd positive means of obtaining mastery over one's own mind, 
Without which mastery they considered it impossible to carry out 
the programme of sither the Sankbya or the Gnana-yoga schools. 
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‘It was for this purpose that all the various systems of Hata-yoga 
with their different processes, by means of which man attempted 
to control the action of his own mind, were brought into exist- 
ence. It was these people who recommended what might be 
called Abkiasa-Yoga. Whatever may be the definite path pointed 
out, whether Haje-yoga, or that department of Haja-yoga that 
does not necessarily refer fo secret initiations, the object is the 
same, and the final purpose is the attainment of perfect control 
over onoself. “er 

‘This rocommendendation to practise and obtain self-mastery, 
Krishna accepts. But he would add to it more effectual moans 
of obtaining the desired end,—means sufficient in themselves to 
enablo you to reach that end. He points out that this Abhiasa- 
yogam is not only useful for taaining in one birth, but is likely 
to leave permationt impulses on a man’s soul which come to his 
roscue in futuro incarnations. As regards the real difficulties 
that are encountered in following this system, I, need not speak 
at present , because all of you arb aware of the difficulties gen- 
erally encountdred by Hatayogis. Many of our own members 
have mado somo eflorfs in this direction, “and. they will know 
from personal experience what difficulties are in the way. 

Krishna, in recommending his own method, combines all that 
is good in the five systems, and adds thereto all those necessary, 
means of obtaining salvation that foRow as inferences from the 
existence of the Logos, and its real relationship to man and to all 
the principles that operate in the cosmos. He is certainly 
more comprehensive than any of the theorigs from which theses 
various schools, of philosophy have started, and it is this theory 
that he is trying to inouloate in the suocfeding six chapters. 

As I have already referred to various passages in these six 
chapters to show in what light you ought to regard the Logos, I 
need not say anything nfore now, and if you will bear in mind 
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the remarks I have already made, the meaning will not be very 
difficult to reach. 

In this connection there is one point on which 1 have been 
asked to give some explanation. 

Reference is mado in this book to Uttarayanamund Dakshinaya~ 
nam or day and night, or light and darkness. These are symbolical 
of the two paths Pravrittimarga and Divrittimarga. What he 
calls Uttarayanam is Nivrittimarga, represented as day or the 
path ‘of fight, the path he recommends, and the other Dakshin- 
ayanam is Pravrittimarga, or the way which leads to embodied 
existence in this world. 

But there is one expression in the book that is significant, 
Krishna says that those who follow this second path attain to 
Chandramasamjyoti and return thence, while those whofollow the 
first method reach Brahma, This Chandran-asamjyoti is in 
reality a symbol of devachanic existence The moon: shines, 
not by its own light, but by tho light derived from the sun. 
Similarly the Karana Sarira shines by the light emanating 
from the Logos, which is the only real source of-light, and not 
by its own inherent‘light. That which, goes to Devachan or 
Swargam is this Karena Sarira, and this is is that returns 
from Devachan. Krishna trios to indicate the nature of the 
„Logos by compuring it to the sur or something that the sun 
symbolizes. . 

I may here draw your attention to one other contingency 
that may happen to man‘after death in addition to those I have 

m already enumerated. Those who have read Mr. Sinnett’s 
“Esoteric Buddhism” will, perhaps, recollect that he talks of 
the terrible fate that ‘might befal the soul in what he calls the 
eighth sphere. This has given rise to a considerable amount 
‘of misunderstanding. The real state of things is that the 
Karana Sarira may, in very extreme vircamstances, die, as the 
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physical body or the astral body dits. Suppose that, in course 
of time, the Karana Sarira is reduced, by the persistence of 
bad Karma, into a condition of physical existence, which renders 
it imposible for it to reflect the light of the Logos ; or suppose 
‘that that og which it feeds, as it were—the good Karma of the 
man—loses all its energy, and that no tendencies of action are 
communicated t0,it, then. the result may be that the Karana 
Sarira dies, or becomes merely a useless aggregation of particles, 
instead of being a living organism, just as the physical body 
decomposes and becomes a dead body when the life principle 
leavos it. 

The Karana Sarira may become so contaminated and so th 
fit to reflect the light of the Logos as to render any future in- 
dividual existonco impossible; and then the result is annihi- 
lation, which is simply the most terrible fate that can befal a 
humar being. Without proceeding further, I must stop here. 

I bog that you will all kindly bear this in mind. We have 
merely commenced the study of Bhagavad Gita in these lectures, 
Try fo exathine, by the light of the statements. found in 
our own books, and in modern books on Psychology and Science, 
whether the theory I havo placed before you is at all tenable or 
not—decide for yourselves--wheiher that is the theory sup- 
ported by the Bhagavad Gita itself. Do not rely on a host of 
commentaries which will only cenfuse you, but try tó inter- 
pret the text for yourselves as far as your intelligence will allow, 
and if you think this is really a cortbet theory, try to follow it 
upand think out the whole philosophy for yourselves. I haze- 
found that a good deal more is to be gained’ by concentration of 
thought and meditation, than by reading any number of books 
or hearing any number of lectures. Lectures are utterly use 
less, unless you think out for yourself what they teat of. The 
Society cannot provide you with philosophical food already 
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digested, as though you were in the ideal state of passivity 

aimed at by the advocates of the Sankhyan philosophy ; but 

every one of you is expected to read and study the subject for 

himself. Read and gain knowledge, and then use what JO 
have gained for the benefit of your own countrynfen.« 

The philosophy contained in our old books ir volunble, but it 
has been turned into superstition. We have lest almost all our 
knowledge. What we call religion is but the shell ofa religion 
that orice éxisted as a living faith. The sublime philosophy of 
Sankaracharya has assumed qvite a hideous form at the present 
day. The philosophy of a good many Adwaitis does not lead 
to practical conduct. They have examined all their books, 
and they think with the Southern Buddhists of Ceylon, that 
Nirvana is the Nirvana promised by the Sankhya philosophers, 
and instead of following out their 6wn philosophy to its legiti- 
mate conclusion, they have introduced by their Panchayatana- 
Puja and other observances what seems to be a foolish and un- 
necessary compromise between the different views of the various 
secta that have existed in India. Visishthadwaita philosophy 
has degenerated, and is now little more than temple worship, 
and has not produced any good impression on men’s minds, 
Madhwa philosophy has degenerated in the same “manner, and 
has perhaps become miore fanatical. For instance, Sankara- 
charya is represented in their Manimanjari as a Rakshasa of former 
times, “In Northern India people generally recite Saptasati 
and many have adopted Sakti worship. Kali is worshipped in 

«Llontta more perhaps than any other deity. If you examine 
these customs by the light of Krishna’s teachings, it must ap- 
pear to you that, instead of having Hinduism, we have assimi- 
lated a whole’ collection ‘of superstitious beliefs and practices 
which-do not by‘any means tend to promote the welfare of the 
Hindu nation, but, demoralizo it and sap ite spiritual strength, 
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and have led to the present state of things, which, I believe, is 
not entirely due to political degeneration. P 

Our Society stands upon an altogether unsectarian basis ; we 
sympathize wAh every religion, but not with every abuse that 
exists under the guiso of religion; and while sympathizing 
with every »eligien and making the best efforts we can for the 
purpose of recovering the'common foundations that underlie all 
religious beliofs, it ought to be the duty of every one of us 
to try to enlighten our own countrymen on the phifosophy of 
religion, and endeavour to lead them back to a purer faith—a 
faith which, no doubt, did exist in former times, but which now 
lives but in name or in tho pages of forgotten books. 
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